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-kwabena.asamoahgyadu@gmail.com I n the Lord's Prayer, we pray, "Deliver us from evil." Such rescue from evil and its consequences is critical for anyone wishing to live by God's promises in the Bible. For the churches in Africa, evil preeminently includes witchcraft. In Africa, successful Christian ministry (i.e., ministry with significant personal relevance and impact) is impossible unless one takes into account the supernatural evil implied by the word "witchcraft." Grasping the power and influence of evil, including witchcraft, is critical, not only for realistic pastoral care, but also for understanding African responses to the Gospel throughout Christian mission history. For example, the spectacular growth of African Independent/Initiated Churches (AICs) in the early twentieth century is linked, in particular, to the inability of Western missions to come to terms with the reality of supernatural evil, especially witchcraft, and to articulate a Christian pastoral response to it. Historic Western mission Christianity has generally been perceived to be powerless when it comes to dealing with supernatural evil. Those who are spiritually afflicted and troubled have therefore turned to alternate resources outside the sphere of mission churchestraditional witchdoctors, medicine cults, charismatic prophets, or a combination of these-in search of diagnosis, explanations, and solutions to problems ranging from ill health to infertility to failing economic fortunes.
A century after the emergence of AICs, witchcraft and belief in its destructive power remain resilient in African life and thought. Evil of supernatural provenance requires-and in AICs has called forth-powerful prayers of intervention. These churches deal with witchcraft in the context of activities of prophecy and spiritual warfare. Indeed, the single most important contribution made by indigenous churches toward the renewal of Christianity in Africa has been the integration of charismatic experiences, particularly prophecy, healing, and deliverance, into church life. The pneumatic churches, including here Africa's independent Pentecostal and charismatic churches, as well as the classical AICs, for whom dealing with supernatural evil is a major pastoral focus, combine biblical notions with traditional ones in devising the hermeneutical interpretations, rituals, and sacred spaces to deal with supernatural evil's perceived effects on people and society.
Witchcraft in African Cosmological Thought
Supernatural evil and witchcraft are prevalent in the worldview of Africans. As Stephen Ellis and Gerrie ter Haar write in Worlds of Power, belief in witchcraft is a commonplace, rather than an extraordinary or esoteric, feature of the spiritual beliefs that many Africans share. 1 For the African imagination, sacred and secular realities are inseparable. It is therefore routine to attribute occurrences with negative effects on people's lives and circumstances In Africa, belief in the presence and work of evil powers, especially witches, is pervasive; most African traditions conceive of the universe as alive with spirit powers, a place in which evil is hyperactive. 4 Evil itself can be of natural or supernatural origin, and usually a causal distinction is made between physical disease and spiritual disease. A relationship exists between the two causalities, however, for misfortune that emanates from natural causes could be made worse by inimical spiritual powers such as witches. Since it belongs to the realm of the supernatural, witchcraft works in the same manner as sorcery or occult powers, which are themselves basically forces of destruction. Aylward Shorter, who served as a missionary in Africa, states succinctly why witchcraft accusations thrive on the continent. The Twi peoples of Ghana understand bayie, which Westerners have translated as witchcraft, as the ability to cause harm to others by use of supernatural powers either alone or in league with other persons of similar orientation. Witches, it is believed, fly in the night and engage in mystical cannibalism. They besiege homes and spiritually suck the blood of victims, which results in the onset of diseases. Witches make people poor by spiritually "eating" their wealth, which means that certain types of poverty are believed to be inflicted supernaturally. Family ties and those on whom one intimately depends are depicted as potential sources of evil, generating apprehensiveness. Sickness and troubles are attributed to envy on the part of relatives and their spiritually powerful allies. In parts of West Africa, witchcraft is popularly referred to as "African electronics," an indication of its ubiquity. The implications for Africans' sense of community have been profound. Despite witchcraft's association with the power of evil, terms and expressions associated with witchcraft can be used positively. Still, the phenomenon is not viewed neutrally; on the whole, its morally ambiguous status is weighted on the side of evil. 6 For example, in the Wimbum area of northwest Cameroon, the word tfu is related to bru and bfui. These all, according to Elias Bongmba, refer to the ability to do extraordinary things, but tfu discourse and practice involve a search for the cause of misfortune. 7 When used positively, the expressions anyen and bayie, or the English witchcraft, normally refer to "genius." In its more serious usage, however, anyen or bayie refers to a person's ability to use some supernatural power to harm others spiritually. Victims may be afflicted with a disease or a negative habit that makes it difficult for them to function constructively; they may even be killed. 8 
Witchcraft Accusations and Christianity in Africa

Witchcraft, Early Prophetism, and AICs
The AICs are noted for their creation of ritual contexts for dealing with supernatural evil, which, in the minds of indigenous recipients of the Gospel, manifests itself in failed pregnancies, poverty, moral deviance, lack of general progress in life, negative emotions, drunkenness, sexual promiscuity, and general ill-health. Specific ailments such as sickle cell disease, epilepsy, and recently Ebola and HIV/AIDS are also widely perceived as caused by witchcraft. Thus in African Christian history, the medical facilities established by missionaries were relegated to dealing with common minor diseases and ailments such as malaria, coughs, and headaches perceived to be of natural causality. For dealing with supposed supernatural sources of affliction, however, people would commonly bypass these medical facilities to consult with traditional medical practitioners, seeking herbal preparations and other "sacramental" substances infused with the needed spiritual energy. When medical treatment or diagnosis failed to lead to healing, victims and their families typically interpreted the condition as a spiritual disease and then sought the appropriate spiritual center for help.
Harold Turner, who made the study of primal new religious movements a lifelong academic pursuit, lists belief in witchcraft as a key feature in the worldviews that gave rise to independent Christian, or, as he calls them, "prophet-healing" movements in non-Western societies. 9 Turner points out that belief in a hierarchy of beings-a pantheon that includes the high God, malevolent divinities made up of lesser gods, earth-born occult powers such as wizards and witches, and benevolent ancestors-is also an element of the primal imagination. By entering into relationship with the benevolent spirit-world, people could receive protection from evil forces such as the powers of witchcraft. 10 In the traditional context such protection came through diviners. With the rise of the independent church movement, however, the prophets leading them became Christian alternatives to solutions previously available through traditional religious ritual activity. The soteriological emphases of the AICs included release from both sin and supernatural spiritual bondage. These emphases were combined with a dynamic pneumatology in which the Spirit of God was present to heal, deliver, protect, and empower his children. 11 The arguments so far indicate an important fact: that in African philosophical thought, witchcraft is real. In support of his own graces of healing and exorcism, Emmanuel Milingo notes that, although in recent times the ministry of deliverance has been played down, the pastoral practice of the Catholic Church has always accepted the power of spirits as real forces in human affairs. These powers of evil, he writes, "are ultimately destructive and enslaving; it is important to recognize them rather than deny them, and to learn to apply the power of the Holy Spirit in healing, so that sick people will not be driven to seek help from an alien and dangerous source." 12 In the Christian mindset, witches have survived as demons, which means witchcraft activity is synonymous with demonic activity, and therefore the source of witchcraft is seen as being people demonized by the devil, or Satan. In most cases the mission denominations, however, dismissed witchcraft as a psychological delusion and a figment of the unscientific indigenous worldview. But beyond translating the Scriptures into the vernacular, negotiating nearly impassible terrains to preach the Gospel, and dealing with the devastating effects of malaria lay the single most important challenge facing mission pastoral ministry, which was the indigenous people's ardent belief in the power of witchcraft.
Witchcraft, Mission, and Public Imagination
Through recordings of exorcisms and the production of films that reinforce conceptions of evil present in current public discourse and imagination, African Initiated Christianity of the pneumatic type plays an important role in perpetuating witchcraft beliefs. The exorcisms and films fall within the realm of spiritual warfare in which Christians are taught to resist the devil.
In street art Sasabonsam, the personification of evil in the religious culture of the Akan of Ghana, is usually painted as a huge, dark, hairy, ugly animal creature. His eyes are bloodshot, he has unusually long claws, and he lives on tall trees in very deep forests. His location in the deep forest suggests a surrealistic and frightful environment. African farmers and hunters return from the forest with stories of encounters with either Sasabonsam himself or some of his cohorts, dwarfs who terrorize people to destroy them. Sasabonsam can also enter the bodies of other animals, making the African forest a place filled with mysterious powers. Some discourses on evil hold that witches and wizards are human agents of Sasabonsam.
In places where unseen powers are believed to be active also in the natural order, hunters and farmers who are attacked by wild beasts may well blame a spiritual agency at work in these creatures. In most traditional African societies extraordinary performance, achievement, or skill, especially in competitive situations, is deemed to require supernatural enablement. Very wealthy people therefore easily come under suspicion of having gained their wealth through blood rituals. When such people have deformities or when any of their close relatives are deformed or disabled in any way, the deformity may be explained in terms of their having visited a shrine, where they exchanged their own or someone else's normal body for material wealth. In contrast, an exceptionally intelligent student, talented sports personality, or successful musician may be referred to positively as being a bayie or anyen, simply in appreciation of that person's extraordinary gifts, talents, or abilities. This positive usage has not been part of the Christian response to witchcraft.
Witchcraft has had implications for Christian mission because many people in Africa, both traditionalists and Christians, process misfortune through a logic that assumes its reality.
13 E. A. Asamoa (Ghana) and Gerhardus Oosthuizen (South Africa), among other African scholars, have bemoaned Western missionaries' denial of witchcraft beliefs as being irrational and backward. No amount of denial on the part of the church, Asamoa maintains, can eliminate belief in supernatural powers from the minds of African Christians. Denial often produces only a hypocritical state of internal conflict for the believers. In official church circles they may pretend that they do not believe in witchcraft, but privately they resort to practices that assume witchcraft. sion Christianity and theological education, they have reservations about the type of Christianity they have received. At the level of practical life, they realize that mission Christianity has not engaged constructively with the primal worldview, especially when it comes to traditional notions of spiritual causality. In that light Oosthuizen observes that, because of their deeply Westernized and intellectualized dispositions, missionaries typically have ignored witchcraft, sorcery, and the reality of demons. 15 More recently, religious anthropologist Birgit Meyer has come to the same conclusion, stating that Western Christian missionaries interpreted witchcraft as an activity of Satan but dismissed its negative influence as outmoded superstition. 16 The situation was no better among certain of the African elite who trained to serve as clergy alongside Western counterparts in the historic mission denominations. The failure to engage constructively with the phenomenon of witchcraft meant that these leaders were unprepared to deal effectively with the anxieties, fears, and insecurities that African converts faced regarding witchcraft.
Witchcraft is reinforced in people's minds both by Christian preaching and by its coverage in the media, where stories abound of the lynching of suspected witches. Accusations of witchcraft, as ter Haar rightly notes, are made primarily against women and children. Many of the women are old and depressed, and the children are usually from extremely deprived backgrounds or are orphans without responsible guardians. If mothers die during childbirth, it is not uncommon for a surviving child to be accused of having caused the death through witchcraft. 17 
Witchcraft, Christian Media, and Conversion
Accounts of conversion from witchcraft circulate widely through popular religious books such as Snatched from Satan's Claws. In this book Evangelist Mukendi of the Democratic Republic of Congo is said to tell his personal story of preconversion visits to the supernatural domains of witchcraft. For converts like Mukendi, the vital decisions that affect ordinary lives occur in this supernatural realm. 18 Nigerian Emmanuel Eni's Delivered from the Powers of Darkness has the same story line. Eni's testimony includes his participation in a spiritual underworld through which he ruined lives by making pacts with the devil. In modern African Christian discourses on evil and the power of Jesus in unmasking and dealing with these powers, distinctions between Satan and witches have been all but erased. Guided by these beliefs that resonate with traditional ideas of causality, new Pentecostal/ charismatic prosperity-preaching churches, like the AICs before them, create ritual contexts of healing and deliverance to deal with the fears and insecurities of the faithful in search of help.
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Witchcraft beliefs are reinforced by ongoing media stories, rumors, and perceptions. The 1992 Nigerian video film Living in Bondage, for example, is infused with a neo-Pentecostalist rhetoric of deliverance. In the video, a petty trader named Andy follows a colleague's suggestion that he obtain some money making medicine. At the shrine, he is expected to exchange the life of his new bride for the instant wealth he seeks. He does so, but then Andy's wealth begins to disappear when his mother-in-law, following traditional religious beliefs, weeps at her daughter's graveside, asking her to take revenge on the one who killed her. The point is that Living in Bondage was produced by a Christian organization and that it accepts local belief (that ritual sacrifice of human beings can produce wealth) as true. At the same time, the story sustains the Pentecostal Christian position that such wealth is from the devil and can turn against its beneficiaries, just as Andy's life ended in ruins. 20 These story lines in African movies are sustained in the public imagination by being recapitulated in preaching and in African testimonies of conversion, as well as being featured in media resources from churches.
Witchcraft and the Prosperity Gospel
The emergence of the prosperity gospel and the popularity it has achieved are a major challenge facing the church in Africa today. Prosperity gospel teaches that God has met all human needs of health and wealth through the suffering and death of Christ. Believers are therefore encouraged to claim these blessingsincluding insulation from disease, poverty, and sin-by making positive confessions and sowing seeds of tithes and offerings. In an African context in which etiology and diagnoses speak of supernatural agency as the cause of misfortunes, witchcraft is easily invoked to explain the shortfalls of the prosperity gospel. These shortfalls are evident in the fact that, for the majority of those who have imbibed this gospel, poverty and sickness are everyday realities. The emphasis on health, wealth, promotion, advance, privilege, and power in the gospel of prosperity necessarily implies that those who preach it have a weak theology of pain and suffering. Rather than address the systemic socioeconomic failures brought on African countries and their people by greedy and corrupt leaders, pastors and people alike accept witches and demons as convenient causes of negative life experiences. Explaining poverty in terms of witch activities has led to a situation in which Pentecostal/charismatic healing camps receive not only people accused of witchcraft but also perceived victims looking for divine intervention in their plight. The accusers and the accused turn to the same well in seeking help.
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Witchcraft and Spiritual Warfare
In African church life today, especially in its more Pentecostal/ charismatic streams, the discourse on witchcraft and the fight against it take place within the context of what has come to be known in contemporary Christianity as spiritual warfare. 22 The term "spiritual warfare" as used in conservative evangelicalism refers to resisting the activities of evil powers through authoritative prayer in order to free victims of those powers from supernatural possession and oppression. Witchcraft has become synonymous with demonology, a Christian reinterpretation of a traditional religious idea. 23 In Africa, whole ministries called "intercessors" are specifically dedicated to the perennial war against demons working against the continent and its member nations. Usually no distinctions are made between the sort of evils perpetrated by witches and those by demons as portrayed in the Bible.
In the 1990s, Redeeming the Land: Interceding for the Nations, by Nigerian charismatic preacher Emeka Nwankpa, articulated the worldview that encapsulates intercessory work for nations against the powers of destruction assigned to them by the devil. 24 The inspiration for a "warfare prayer" mentality comes from Witchcraft is reinforced in people's minds both by Christian preaching and by its coverage in the media.
Paul's exhortation to the Ephesians: "Finally, be strong in the Lord and in the strength of his power. Put on the whole armor of God, so that you may be able to stand against the wiles of the devil. For our struggle is not against enemies of blood and flesh, but against the rulers, against the authorities, against the cosmic powers of this present darkness, against the spiritual forces of evil in the heavenly places" (Eph. 6:10-12 27 These publications reinforced belief in the workings of demons and evil spiritual powers, of which witchcraft was the most well known. When African Christians read books on the Christian life as spiritual conflict, it is a short step to go from biblical demons to local witches. 28 According to Charles Kraft, Scripture clearly portrays human life as lived in a context of continual warfare between the kingdom of God and the kingdom of Satan. If John could write that "the whole world lies under the power of the evil one" (1 John 5:19), then, according to Kraft, we should accept the need for warfare on the part of God's forces to defeat the enemy. In an introduction to a revised edition, Anaba declares, "The voice of the Lord in these end-times is distinct and loud. It leaves us in no doubt concerning what we ought to do as a church. It is loud enough to wake up all those who are in deep slumber on the battlefield. There is a call to war. . . . We are realizing that Christianity is not a game but a titanic conflict against the forces of darkness." 30 The book's cover is designed in military camouflage colors.
Anaba's book is one of many popular publications on spiritual warfare in contemporary African Christianity. Emeka Nwankpa, mentioned earlier, writes that Jesus Christ has delegated power to born-again Christians, not only over the influence of the devil in the lives of people, but also in spiritual warfare to redeem the land. 31 The leaders of these churches routinely include forms of militarization as part of their public image. Spiritual warfare summits and conferences are heavily advertised in the public sphere, with images showing the lead speakers in actual military outfits. Advertisements for Archbishop Nicholas Duncan-Williams, the founder of a charismatic church in Ghana, frequently show him wielding a sword, suggesting his power over negative spiritual forces, and he is constantly referred to as an "apostle of strategic warfare prayer."
Warfare language fits well with the African understanding of witchcraft. At Pentecostal/charismatic prayer vigils and church services, witches are resisted in prayer as demons who afflict God's people. This movement deals with enemies not by praying for them but by invoking fire from God to burn them. Repeating denunciations (following the leader) of witches in one's family is therefore an important part of contemporary Pentecostal services in Africa. African Christians are not necessarily oblivious to the fact that certain problems are caused by people in authority and decision makers. Natural explanations are apparent for many of the problems that people face. Nevertheless, even the most mundane problems, from food shortages to corruption, are seen as having their deepest explanations in the actions of powerful figures who manipulate spiritual realities. Fear of supernatural evil and desire for protection from witchcraft are the reason why many people constantly seek power that will effectively protect them. 32 The search for solutions to spiritual problems has generated a plethora of healing camps and prayer services in both Pentecostal/ charismatic and historic mission churches. Prophets specializing in healing, deliverance, and exorcism operate to set people free from bondage; and particular difficulties, including the inability of human reproductive systems to function properly, may be identified as associated with witchcraft. Healing and deliverance centers are heavily patronized by women in search of the "fruit of the womb," that is, the gift of children. 33 Witchcraft accusations often emerge when things go wrong in life without any rational explanation. The conclusion reached is usually that the problem lies within existing relationships. Thus at prayer services the power of God is constantly invoked to deal with real, perceived, and imaginary enemies responsible for one's problems in life. Psalm 35-"Contend, O Lord, with those who contend with me"-is much loved for the imprecatory manner in which it calls on the God of Israel to fight one's battles for him or her by bringing the enemy to ruin, shame, and disgrace.
African Christians are definitely aware of the material reasons for the socioeconomic and personal quagmires in which the continent and its peoples find themselves. At church and prayer services across the continent, prayers are raised asking God to deliver the continent from its difficulties. In October 2014, the metropolitan archbishop of the Roman Catholic Diocese of Accra publicly endorsed a call-issued by Nicholas Duncan-Williams, the archbishop of Ghana's Action Chapel International, a contemporary Pentecostal and prosperity preaching church-to prayer against the "Ebola Demon." In the West African countries of Ghana and Nigeria, national thanksgiving services endorsed by their governments are held, and intercessions for political leaders and public officeholders are constant features of these religious gatherings. In the run-up to Ghana's 2004 democratic elections, for example, the recurring theme of the various services was to ask for God's intervention so as to avoid the chaos that had characterized the political systems and transitions of countries such as Liberia and Sierra Leone. Spiritual warfare is an important underlying theological theme of these national prayer services.
Conclusion
Drawing on a selection from Jesus of the Deep Forest, the prayers of Afua Kuma, an ordinary Ghanaian Pentecostal woman, Kwame Bediako notes that in African Christianity Jesus Christ has been received as one with superior power, able to reduce Sasabonsam to a mere mouse. 34 Jesus blockades the road of death with wisdom and power. He, the sharpest of all great swords, has made the forest safe for hunters. The mmoatia he has cut to pieces;
